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Introduction
It is doubly timely both to be re-assessing Edward Schillebeeckx's lasting significance relative to the fresh opportunities and renewed conciliar ethos of the current pontificate and to be taking stock of political theology relative to the current global context. As complement to the other essays, this essay turns the spotlight directly on intraecclesial matters. Ecclesiology is here understood as the task of critical-constructive analysis of issues and difficulties arising in the practice and self-understanding of the church, the transformative purpose of which is to: diagnose the ills; identify possible ways forward; and so enhance the quality of the church's practice and self-understanding, for the dual sake of intra-ecclesial flourishing and extra-ecclesial witness and mission. 7 For present purposes it is notable that this approach to ecclesiology resonates with Schillebeeckx's own critical understanding of the theological task. 8 The specific focus in this essay is on showing that ecclesiology, thus understood, needs to be intentionally pursued as an act of political theology if it is to be genuinely capable of realising its transformative intent. 9 The essay is in three main sections.
Within the constellation of nuanced approaches in political theology, the first section, "The ecclesia as the true polis", identifies two broadly contrasting sets of concerns. These are labelled "Christian integralism" -sometimes regarded as being somewhat sectarian and idealist in orientation -and "Christian externalism", which might also usefully be regarded as a mode of tactical, "pragmatic engagement". Having explored something of the tensions and possibilities between these concerns, focus turns to the integralist claim that the sacramentality of the church's life and being constitutes the true form of Christian political theology. It is argued that if this stimulating claim is not to end in ecclesial idealism then it needs disciplining by something like the mature Schillebeeckx's call for critical ecclesiology.
This is essential if the integralist claim for the prophetic sacramentality of the church is itself to have any integrity.
The second section, "Ecclesiology as a political task", argues that as an intentionally transformative activity within the church, this required critical ecclesiology is properly understood as a kind of intra-ecclesial political theology: both because it pertains to ecclesial polity and because it requires a certain political astuteness if it is to be genuinely effective.
With some resonance with the aforementioned constellation of concerns within political theology, indication is given of something of the range of strategies which the politically selfaware ecclesial theologian might adopt. Here the strategies of protest and alternative visioning exemplified by Schillebeeckx's later work are accorded due honor. Indeed, the transformative 9 For an intentionally transformative ecclesiological practice pursued as an astute act of political theology, see Bradford E. Hinze, Prophetic Obedience: Ecclesiology for a Dialogical Church (Maryknoll, NY: Orbis, 2016).
7 understanding of the ecclesiological task presupposed throughout this essay is precisely oriented towards such alternative visioning. Nevertheless, it will be asked whether other, more pragmatic, strategies might also be needed if such transformative aspirations are actually to be realised; strategies concerning which Schillebeeckx might be found more wanting. In view here are such pragmatic strategies as: approaching theological and ecclesial change as the "art-of-the-possible"; placing due emphasis on the need to win hearts and minds; and prioritising the correlative need to build effective broad-based alliances, with the inclusion of relevant power-brokers.
As one brief example, the final section focuses on "Building broad-based consensus around an integrated theology of ministry as means of serving the communion and witness of the church". Here the lines of Schillebeeckx's theology of ministry are traced as a possible case-study in the need for alternative visioning to be married with strategic astuteness, both theological/doctrinal and ecclesial/cultural-institutional. 10 The argument is that Schillebeeckx's rightly-intentioned attempt to overcome sacerdotal-cultic accounts of clerical distinctiveness needed to be more ecclesially inclusive if it were to overcome the limiting binary he correctly identified and so achieve the level of broad-based consensus required for 8 change to be effected. 11 His way of proceeding too easily appeared simply to replace sacerdotal-cultic accounts with a purely functional one in a manner which reinforced an unhelpfully competitive dynamic between clerical and lay dignity. Consequently, rather than successfully taking the discussion to a new place, he was perceived as sharing in an attempted flattening of ministry which provoked strong institutional reassertion of hierarchicallyconstrued accounts of clerical distinctiveness. By contrast, I argue that in order to deliver on Schillebeeckx's own right intentions in these regards, a more subtle and astute approach is required: one which can be seen as a development of Schillebeeckx's approach but which is more capable of building a broad-based alliance around a non-competitive theology of ministry and, thereby, more effectively serving the church's calling to be sacrament of the Kingdom.
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The ecclesia as the true polis
Over the past 30-plus years, political theology has been shaped by a fruitful tension between two differing sets of concerns which I am here calling "Christian integralism" and, less commonly, "Christian externalism", or "pragmatic engagement". On the one hand, integralism is focussed -sometimes regarded as admixed with a somewhat idealist and sectarian orientation -on the strategic need to live radical Christian alterity as counter-witness to the prevailing norms of secular society. 13 On the other hand, the externalist instinct is toward more pragmatic forms of engagement with prevailing systems, focussed on working from within for the transformation of society's ills, frequently fired by a vision of the common good which both relates to and transcends these prevailing norms. Indeed, it needs acknowledging that despite referring to Christian "externalism" as exhibiting modes of "pragmatic engagement with prevailing systems", it would be incorrect to view those who are strongly focused on the first set of concerns as being unconcerned to effect social and political transformation. The somewhat idealist, supposedly sectarian-leaning "integralist", as least in Hauerwasian-Cavanaughian mode, is less concerned to retreat from the world, per se, and more concerned to offer distinctive witness to it. As Cavanaugh writes:
The role of the church is not merely to make policy recommendations to the state, but to embody a different sort of politics, so that the world may be able to see a truthful politics and be transformed. The church does not thereby withdraw from the world but 21 That is, the concern is to live Christian difference for the sake of witnessing to the world and, ultimately, converting the logic of the world by out-thinking it, out-narrating it, and out-performing it. At its strongest, this is not romantic idealism but a seriously intentioned strategic radicalism, concerned to show possibilities beyond current standard imagining and the relative paucity of prevailing ways of being when compared with the richer ways being lived within the church.
For its own part, in-situ Christian engagement works to achieve specific tactical gains within the existing system with the proximate aim of ameliorating the ills of the prevailing order in a modest reforming fashion. Longer-term, however, it too can have a strategic radicalism about it which seeks to expose the contradictions and limitations in the prevailing system and so move it, through long processes of incremental change and tactical pressure, to more fundamental transformation. Here immediate tactical gain can be in service of long-term strategy; and the long-term strategy can simply be one of repeated immediate tactical gain.
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That is, repeated tactical ("pragmatic") engagement, aimed at proximate modest reform, can be pursued in service of a strategic commitment to effecting thereby more fundamental systemic and cultural change over time. In order to achieve this combination of immediate tactical-pragmatic engagement with longer-term strategic orientation, it is necessary to weave 22 On the relationship and "distinction between strategy and tactics", see am suggesting that sustained commitment to tactical interruption and anticipation can, in certain circumstances, intentionally serve a medium-to-long term strategic aim of effecting a change of logic, ethos, instinct, and habitus, by stealth rather than revolution, by persistent "guerrilla" interruption rather than open field combat (cf. 7).
together a range of dispositions and commitments which can too easily separate out from one another as distinct, even competing, cords of Christian pastoral-political engagement:
1) compassionate response to "negative contrast experiences" of suffering, issuing in the attempt to focus attention and resource on their immediate alleviation; 23 2) recognition that such occurrences of suffering tend to be causally intertwined with systemic weaknesses which require analysis so as to enable both more effective prediction and ameliorative redress, on the one hand, and clearer, more focussed prophetic denunciation, on the other hand;
3) preparedness to commit imagination, further analysis, and resource to the exploration of alternative modes of proceeding which have the potential to overcome key aspects of current systemic weaknesses; 23 For the notion of "negative contrast experiences", both drawing on and going beyond the Perhaps unsurprisingly, the differing default concerns of Christian integralism and pragmatic, in-situ engagement can lead strong advocates of each to find it difficult to recognise the worth of the other. Focussed on the strategic need for attractive showings of a logic which outstrips the secular, the integralist can think that work for immediate pragmatictactical gains and possible longer-term reform is always in danger of being compromised and neutralised through overly-close association with the prevailing logic. 24 As Cavanaugh quotes Coles, commenting on Harry Boyte: "Pragmatic politics can foster poor listening and a restless intolerance toward those who speak from angles and in idioms that are foreign to many in the organization …" 25 Equally, the engager wants to emphasise the imperative need for the church to minister today to existing wounds and suffering rather than simply seeking to disclose the body healed through anticipatory witness. Here the conviction is that Christian hope and charity need to be effected precisely in and through the ambiguities of the present.
As St Augustine said, commenting on Jer 29: "… so long as the two cities are intermingled 24 See "I believe … that the Church needs to reclaim the 'political' nature of its faith if it is to resist the violence of the state. What this may mean, however, must go beyond mere strategies to insinuate the Church into the making of public policy. If this book is a plea for the social and political nature of the Christian faith, it is also a plea for a Christian practice that escapes committed to a self-critical mode of theological postliberalism, and who currently works in ecclesiology, I find this claim to be both innately attractive and, potentially, highly dangerous.
As regards its attractiveness: it is patently true that "actions speak louder than words" 30 and that the first message and witness the church gives to the world, our first proclamation of the Gospel, is in our ecclesial life, practices, and structures, prior to any specific initiatives or actions ad extra. 31 This is what it means for the church to be as a sacrament of the Kingdom. 32 All of this represents a welcome return of the church to the centre of political theology. But herein also resides its challenge, difficulty, and even danger. 
Exemplified by Jürgen Moltmann and Stanley Hauerwas
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The point is that whilst the church is indeed called to be sacrament of the Kingdomproperly disclosive of the true polis -and whilst, by the gracious action of the Holy Spirit, it does on occasion fulfil this calling, the church in this order, as St Augustine fully recognized, is always a mixed reality, a corpus permixtum, a field of intermingled wheat and tares. 33 The danger is that the postliberal rhetoric of ecclesial distinctiveness can too easily neuter this necessary note of ecclesial realism, 34 even when it still sounds as part of a theologian's overall performance.
To take just one example: Cavanaugh contrasts the "unity of the state body" with the "true catholicity" of the eucharist on the grounds that the former "depends … on the subsumption of the local and the particular under the universal" whereas the latter "gathers the many into one (cf. 1 Cor. 10.16-17) as an anticipation of the eschatological unity of all in
Christ" in such manner as "the local is not therefore simply subordinated to the universal."
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The problem, however, is that whilst, doctrinally, this represents an entirely correct account of It is a loss to us that Schillebeeckx was never able to complete his proposed Jesus, Christ, Church trilogy with the developed critical ecclesiology he had originally intended. 40 We do, however, owe an immense debt to Daniel Thompson for synthesising the outlines of Schillebeeckx's critical ecclesiology from his various occasional pieces on the subject. 41 Equally, it is fitting that Schillebeeckx leaves us not with a finished ecclesiology but with an orientation and task to pursue. In this light, the following section reflects on what it might mean to pursue this critical-constructive ecclesiological task in the current Catholic moment.
Ecclesiology as a political task
The core concern of the previous section was to argue that the welcome return of the church to the centre of political theology needs to be balanced by a critical-constructive pursuit of ecclesiology if it is to be preserved from idealised, idolatrous distortion. In turn, the core concern of this section is to argue that this required critical-constructive ecclesiology should itself be understood as an intra-ecclesial political task. A task, that is, of political theology earth." Ibid. 66-7; also id., "The Sinfulness 23 within the church: both in the sense that it relates to ecclesial polity and in the sense that it requires political astuteness if it is to have any chance of actually effecting desired change rather than just calling for it. As such the concern here is to explore what strategies the politically self-aware ecclesial theologian might adopt. The aim is to help us become more self-conscious about these strategies, more appreciative of their respective roles, and more effective in their pursuit.
En passent it might be noted that a related and potentially useful preliminary exercise would be to pursue a systematic social-scientific study of the various protest movements and pressure groups within the Catholic Church and the strategies they adopt, together with an analysis of what they might learn from various agent-of-change processes and related movements in wider society, such as Saul Alinsky's broad-based community organising.
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But that is an issue for another day.
As exemplified by the mature Schillebeeckx, the standard strategies of the critical ecclesiologist are those of protest at the frustrated, dysfunctional, even iniquitous state of things within the church, combined with the visioning of alternative ecclesial possibilities.
Interestingly, this concern for the visioning of alternative possibilities sounds a certain ironic resonance between the strategic approach of the critical ecclesiologist and that of the aforementioned theo-political integralist; and this despite the characteristically different emphases they place on the perceived ills of the church. The point is that just as the integralist's concern for distinctive sacramental-prophetic showings of Christian difference is aimed at expanding and transforming prevailing socio-political imaginaries, so too the 42 The close engagement with Alinsky-inspired community organising in Hinze's Prophetic
Obedience is significant. What is here being called for is a systematic strategic analysis of the ways in which Catholic ecclesial reform groups might learn from such approaches.
24 intention behind the critical ecclesiologist's alternative ecclesial visionings is to effect a quantum shift in the Catholic imaginary and thereby inspire and attract Catholics, individually, communally, and institutionally, to move forward. As was earlier argued in relation to the integralist's approach, however, the recurrent limitation of such alternative visioning is that it can too frequently tend towards offering overly-idealised accounts, both of what the church can become and of what is currently possible, in ways insufficiently connected with the lived reality of things.
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As I have elsewhere argued in specific relation to Schillebeeckx, whilst this can indeed offer us inspiring alternative vision for whence we might desire the church to move, it does not engage sufficiently with current constraints and the question of how, in practicable and realisable ways, we are to move from where we are to where we wish to be. 44 The point is that one does not walk a mile in a single leap but step-by-step. By contrast, the critical ecclesiologist focussed on alternative ecclesial visioning is not always sufficiently attentive to this more pedestrian but absolutely crucial task of strategizing the step-by-step. 43 It is notable that in criticizing most twentieth century ecclesiology as being of an idealised, So, whilst genuinely valuing the continuing importance of this dual strategy of critical prophetic protest and alternative ecclesial visioning, and, indeed, whilst wanting to serve its practical realisation, the core concern of this essay is to suggest that if such alternative ecclesial visions are actually going to be realised then other, more pragmatic, tactics and strategies are also required. That is, other, more pragmatic tactics and strategies in the intraecclesial context which are analogous to those pursued by theo-political engagers in the sociopolitical context but concerning which Schillebeeckx can be found, surprisingly, somewhat wanting. The irony, then, is that whilst the tactical-pragmatic engagers are Schillebeeckx's natural allies in the socio-political context, in the intra-ecclesial context he has something in common with the idealist alterity of the theo-political integralists, and this despite his pursuit of ecclesiology in a far more critical key.
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The main burden of this essay is to argue that it is vital for the would-be transformative ecclesiologist to absorb this point -concerning the need for tactical-pragmatic 45 See "… whilst he develops a sophisticated hermeneutic for seeking to engage the submerged and occluded lived reality of the church in relation to varied historical contexts, the strongly theorised means by which he seeks to do this brings with it its own form of ecclesiological idealism which again offers an ideal-type solution to the church's contemporary tensions … The result is that for all his work being propelled by the need to respond to current ecclesial difficulties, Schillebeeckx ultimately fails to take the complex specificities of our contemporary issues and the full range of constraints as well as other than adopt a strategy of tactical subversion, when one has exhausted one's capacity and passion for protest and when the wells of inspired vision have been plumbed but the system remains unmoved beyond intensified resistance? 46 Perhaps one can sustain oneself with lament and fold oneself into the wounds in the ecclesial body of Christ, trusting that the day will come when these wounds are transformed into jewels of redemption? 47 Or perhaps one might focus in hope on the task of fresh theological composition, reconciled to the prospect of such pieces likely languishing un-played in the ecclesial piano stool but sustained by the belief that circumstances will eventually change and bring to pass the right time for their performance. 48 Beyond this, however, how might one do more than simply endure and hope for the dawn? Or, to alter the metaphor, how might one intentionally seek to break up the frozen ground? How might one seek to warm and irrigate the soil and so bring its dormant 46 Leaving aside the intentional adoption of a strategic stance of tactical subversion as a positive way forward, the state of frustrated protest and thwarted vision and action here alluded to more or less accurately describes the situation in which many critical-constructive Catholic theologians found themselves during the previous two pontificates. 47 On the place of lament in critical-constructive ecclesiology, see Hinze, Prophetic
Obedience, 73-90.
48 E.g., concerning the significant transition that occurred in the prevailing circumstances for
Catholic theology from the 1930s-1950s to the 1960s: when circumstances changed and could open into the events of Vatican II, the necessary fresh theological compositions were already available for received performance, despite their previously languishing under censure.
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seeds to bloom? That is, how might one seek to alter the ecology and even the climate so that real change can occur?
The constructive proposal here is that given that outright revolution is neither feasible nor appropriate for the Catholic theologian for whom the core Catholic commitment and central theo-dramatic calling to unity has gone deep, it becomes important to consider the merits of thinking of theological agency-for-change as the art-of-the-possible. For example, thinking of theological change-agency as the art-of-the-possible implies that due emphasis needs to be placed on and necessary energy and care invested in the winning of hearts and minds in ways that require more patient, more engaged, more tactical-pragmatic ways of proceeding than either the strategies of impassioned protest or inspired alternative visioning alone easily support. This in turn implies the need to invest in the building of broad-based alliances through applying care and attention to identifying and, where possible, protecting the core interests of other interlocutors than one's natural allies. Such tactical astuteness
should not be dismissed -as purists and self-styled prophetic visionaries are wont to do -as a matter of cynical compromise. On the contrary, the conviction here is that truly radical prophetic commitment is not simply about the mounting of barricades in protest but about the sustained, patient labour required for the institutionalising of new possibilities for life.
More than this, nor should such attentiveness to the ecclesial others within our own communion, aimed at the building of effective broad-based alliances, be regarded as mere political prudence. Properly understood, it is itself already a profoundly theological commitment, which relates to the true nature and practice of catholicity as a thinking and living "according to the whole" truth of things in Christ and the Spirit, in a fashion that refuses the assumption that all differences and distinctions must necessarily constitute 28 divisions. 49 On intrinsic ecclesial and theological grounds, and not just for prudential political considerations, it is a fundamental mistake for ecclesial progressivists to think it acceptable either to pillory or to ignore ecclesiological instincts with which one might not oneself be in natural sympathy and which one might even assume to be implicated in the problematic state of things. Rather, it is necessary to get inside the operative mind-set and to seek to see what is there to be seen. Further, given the church's life, practices, and structures are the first statement we make to the world, these ministerial disputes need be seen as relating to the church's sacramentality and sign-value and, hence, the church's witness and mission. This is a specific example of ecclesiology's relationship to political theology. It is also why the disputes have been so charged: a clear case of ecclesiology itself being a political task within the church.
Schillebeeckx's own contribution and approach here makes a fascinating case-study.
Reflecting his close engagement with critical Christian communities in 1970s Netherlands, 36 advocate can, in some respects, be seen as a development on from Schillebeeckx's own approach, part of the process of "purification" which he anticipated as being necessary. 63 Reactionary sacerdotalism and hierarchical authoritarianism aside, at the theological core of dissatisfaction with functional understandings is the conviction that ordained ministry properly consists in a fundamental orientation and enfolding of life rather than a mere function which can be picked up, put on, and put down, like a set of vestments. 64 The instinct is that the ordained are not simply functionaries of the sacraments but are themselves calledout to be sacramental in their being and life.
Presupposing but seeking to deepen the work of Schillebeeckx et al, one of the most promising attempts to maintain this instinct in near-recent Catholic theology, whilst also disentangling it from any notion of a two-tier dispensation of charism and dignity, has been
